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ABSTRACT
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Problem
Studies have shown that even after becoming Christians, African Christians maintain
their traditional religious practices. Non-Christian studies in Zambia reveal that both
Christian and non-Christian Zambians still combine biomedicine with sacred African
traditional medicine. The goal of the current study is to identify the variables that lead
Monze Central Church Seventh-day Adventist members to consult diviners.

Method
Sections one and two of a questionnaire were created to collect information on the
variables that affect going to a diviner. To assess the role and self-efficacy of local
church elders in assisting members who have been impacted by demonic spiritual
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forces, a different questionnaire was designed exclusively for them. The questionnaires
were completed by 73 church members and 10 elders, respectively.

Findings
The results showed that demographic factors such as age, education, the length of
church membership, the amount of time spent in Bible class prior to baptism had no
effect on influencing respondents to consult diviners or not. Visits to a diviner were
influenced by issues such as illness, infertility, the loss of a loved one, the loss of a job
or business, and attacks from bad spirits, with the latter having a greater impact than
the others.

Conclusions
The Monze Central Seventh-day Adventist Church takes the instruction given prior to
baptism seriously. All of the congregation's members get continuous Bible teaching
through the Sabbath School system. However, this study has shown that some
members still use diviners, despite the importance placed on Bible learning. According
to this study, Africans require a form of Christianity that may assist them in resolving
their day-to-day existential issues.
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CHAPTER 1

INTRODUCTION

The Seventh-day Adventist church in Zambia, like the rest of the church in Africa,
grapples with the problem of dualism—that is members practicing both Christianity and
African Traditional Religion. Peter Chulu affirms that “Most Zambians still find meaning
and fulfillment in traditional religions, hence may practice dual religiosity such as
adherence to Christianity … and ATR at the same time.”1
Few authors have written on divination and traditional healing in general in the context
of Zambia, let alone the Monze area in the Southern Province of Zambia. Katerina
Mildnerova observes that “the topic of healing and witchcraft in Lusaka has not yet been
systematically elaborated. As for Zambia, we can only find brief selective studies of
traditional medicine from the 1970s and 1980s made by Ronald.”2 Mildnerova rightly
argues that little has been published on the topic of traditional healing. She adds that
the little that has been written are works by scholars who do not live in Zambia.
“Although, since the 1990s, several thematically different monographs and essays
about the religious situation in Zambia have appeared, comments about healing and
witchcraft in contemporary Zambia have remained scant and very fragmentary until

1

Peter Chulu, “A Biblical and Theological Strategy for Dealing with Spiritualism in the Zambian Context"
(DMin Diss., Andrews University, 2014), 72. Accessed October 28, 2021, Digital Commons Dissertations and Theses.
2
Kateřina Mildnerova, “The Modern Forms of Witchcraft in Zambia: An Analysis of Local Witchcraft
narratives in Urban Settings of Lusaka,” Studie 1 (2016): 20, accessed 19 October 2021. muni.cz
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today.”3Nelly Mwale rightly observes that this gap has “led to outsiders being informers
on the religion who include scholars of religion and journalists who may not necessarily
believe or consciously subscribe to the teaching and practices of any deity.”4
Mwale's prediction that traditional healing will continue to adapt to technological
advancement rather than being rendered obsolete by modernity 5 is already proving to
be correct. The witchcraft narrative permeates both print and electronic media in
Zambia.6 The film industry, particularly Nigerian movies that are popular in Zambia,
combines love stories with magic narrative to capture the interest of viewers.
Mildnerova’s study of how Lusaka residents perceive illness and misfortune in general
reveals that witchcraft fear is widespread in Zambia. She observes that both Christians
and non-Christians in Zambia believe in the existence of spiritual powers such as
ghosts and ancestral spirits that can cause illness and other misfortunes. Most
Zambians believe that magically dangerous substances are everywhere and that there
is always the risk of one getting in contact with such materials, even accidentally. Thus,
Zambians ensure that they perform traditional rituals to safeguard themselves against
witches and other spiritual powers.7
Witchcraft stories attract attention in Zambia, even among professed Christians.
Mildnerova observes that scary witch familiars dominate witchcraft narratives, instilling
fear in the minds of both young and old. Animals such as snakes, hyenas, owls, bats,
3

Ibid, 21
Nelly Mwale, “African Traditional Healers in the Media in Zambia’s Contemporary Times,” Zambia
Journal of Religion and Contemporary Issues 1 (2018): 3, accessed 4 November 2021. alumni.unza.zm
5
Ibid: 3
6
Mildnerova, The Modern Forms of Witchcraft, 31
7
Kateřina Mildnerova, “Local Conceptualization of Health, Illness and Body in Lusaka, Zambia,”
Anthropologia Integra 1 (2010):17-18, accessed 25 September 2021. academia.edu
4
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and turtles continue to be associated with witchcraft stories.8 Because of the fear
generated by witchcraft stories, observation of different kinds of cultural taboos takes
place in the homes of both Christians and non-Christians.
The Ila people of Namwala district in Zambia's Southern Province believe that the
deceased live on in a spiritual form, according to Matson M. Kazoka. They seek the
diviner whenever they experience unfathomable calamity, just in case the ancestors are
unhappy.9 But this is not a problem for the Ila people alone. Lusaka residents also do
not seem to have a problem combining biomedical, Christian prayer, and traditional
spiritual healing methods when they are sick.10 And it appears to be a challenge
countrywide in Zambia.
All kinds of services offered by diviners are promoted in the media. Assorted witchcraft
stories that tend to reinforce the fear of the supernatural populate the Zambian online
media. Posters of diviners’ services are displayed in towns in Zambia. Herbal medicine
purported to cure spiritual maladies is sold freely on the open streets.11
Namakau C. M’sika, Langalibale H. Mabuza, and Deidre Pretorious observe that in
Zambia, pregnancy and child birth are accompanied by activities and taboos that
indicate a strong belief in witchcraft and magic.12 Mothers engage in cultural activities

8

Mildnerova, The Modern Forms of Witchcraft, 35
Matson M. Kazoka, “Factors that Influence Resistance to Adventism among the Ila Tribe of Namwala,
Zambia” (MA Thesis, Adventist University of Africa, 2014): 44.
10
Mildnerova, Local Conceptualization of Health, 15
11
Mildnerova, The Modern Forms of Witchcraft, 31
12
Namakau C. M’soka,Langalibale H. Mabuza,Deidre Pretorious,“Cultural and Health Beliefs of Pregnant
Women in Zambia Regarding Pregnancy and Child Birth,” (2015): 3, accessed 4 November 2021. scielo.org.za
9
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and observe taboos aimed at protecting the baby. Most of those beliefs and practices
cannot be explained scientifically.
Research done in the Southern Province of Zambia found out that some families pay
strict attention to how the umbilical cord is disposed of. There is a strong belief that if
evil people come across it, they might use it to harm the baby and the family.
Additionally, it is reported that traditional birth attendants engaged by the Ministry of
Health to help the over-stretched conventional health workforce do advise mothers to
use both biomedicine and the services of diviners to care for their newly born babies.13
Having been District Pastor for a period of four years for Monze South Mission District,
which includes MCC, the church under study, I can testify to the reality of the constant
fear of witchcraft among church members. In my ministry there, I attended meetings
aimed at resolving gossip and witchcraft accusations involving members of the Seventhday Adventist Church. Quarrels break out often when one or more family members visit
a witch finder and bring back a report which identifies a particular family member as a
witch. Despite the fact that the majority of MCC members profess not to contact
diviners, some of them support family members who have sought answers from
diviners. One member of the MCC, for example, at one time requested that the
researcher help in family feuds involving witchcraft claims. Interrogations revealed that a
long-time church member's relative had consulted a diviner, who disclosed the identity
of the witch in the extended family. Despite the fact that he had not personally consulted

13

Julie M. Herlihy,et al, Local Perceptions, Cultural Beliefs and Practices That Shape Umbilical Cord Care: A
Qualitative Study in Southern Province, Zambia,” PLoS ONE 11(2013): 8, accessed 4 November 2021. plos.org

4

the witch-finder, the church member believed the diviner's revelation and backed the
witch-hunting operations.
Some members of MCC sneak to their villages whenever they are unwell. It is
suspected that they go to seek diviners. Another worrying development is the rise of
prayer warriors within Zambian Adventism who claim the ability to receive revelations
from God about people’s secret lives. MCC is not immune to this development. Three
church members have so far confessed to the researcher as having gone to the socalled prayer warriors. What is disturbing is that these prayer warriors combine prayer
and ritual, much like what diviners do. Additionally, some of their revelations indicate
belief in the immortality of the soul.
My interaction with bereaved families during funerals has revealed that even church
members in regular standing covertly support diviners’ intervention during bereavement.
In some instances, words used during mourning are indicative of the desire to resort to
divination.
The Zambian situation may be similar to the South African one where, According to
Jean Francois Sobiecki, traditional medicine is used by 72% of the Black African people
in South Africa. Consumers of traditional medicine comprise a varied spectrum of age
groups, education levels, and occupations, according to Sobiecki.14
Because of the evident lack of local contribution to this topic, this study focused on the
reasons why members of MCC in South Zambia Conference resort to diviners. It is

14

Jean-Francois Sobiecki, “The Intersection of Culture and Science in South African Traditional Medicine,”
Indo-Pacific Journal of Phenomenology 14 (May 2014): 1 accessed 18 April 2022. www.ipjp.org
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hoped that the findings of this study have contributed to filling this gap. Additionally, it is
hoped that the findings of this study will enhance the capacity of ministers of the gospel
in Zambia to serve the Christian church better.

Statement of the Problem

The Holy Scriptures prohibit soothsaying or divination as an abomination before the
Lord (Deut 18:9-12). On this basis, the SDA Church views spiritualism in all its forms as
satanic. Church members are warned against divination as a deception in that:
Satan and his angels…impersonate departed loved ones, bringing supposed comfort
and assurance to the living. At times they predict future events, which, when proved to
be accurate, give them credibility. Then the dangerous heresies they proclaim take on
the veneer of authenticity even though they contradict the Bible and God’s law. Having
removed the barriers against evil, Satan has free rein to lead people away from God
and to certain destruction.15
However, this warning seems to have fallen on deaf ears today among many believers
of the SDA Church in Africa. In MCC in SZC, for example, there are numerous reports
of members turning to diviners and self-proclaimed prophets for help in times of
sickness or death. They consult diviners or soothsayers for help during family crises,
knowing fully that doing so is an abomination before the Lord. Their action not only
violates the biblical injunction as commanded by the Lord but also compromises their
faith and church witness.

15

General Conference of Seventh-day Adventists, Ministerial association, Seventh-day Adventist believe,
(Hagerstown, MD: Review and Herald, 2018), 397.
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Research Questions

In order to answer the main problem, the following research questions were addressed:
1.

What are the factors that influence believers in MCC to return to African

Traditional Religions for help in times of crisis?
2.

What are the socio-demographic characteristics of believers who resort to

diviners’ services for help in MCC?
3.

What is the church leaders’ role and perception of self-efficacy in helping affected

believers overcome the problem?

Objectives of the Study

Given the statement of the problem the study aimed to:
1. Explore the factors that influence the believers in MCC to resort to ATR in times of
crisis.
2. Identify the socio-demographic characteristics of the believers who resort to diviners’
services in MCC in SZC.
3. Determine the Church leaders role and perception of self-efficacy for helping the
affected believers.

7

Significance
While no previous study on characteristics that drive Christians to seek help from
diviners had been conducted in the MCC, this research is seminal in that it identified the
actual problem in the church and set the path for future research. The findings can
assist church leaders in developing appropriate methods for tackling the problem in
MCC and across the SZC.

Delimitation

The study focused on believers in MCC in SZC, who seek diviners for help in times of
crisis. Other Adventist entities were cited only as references where necessary.

8

CHAPTER 2

LITERATURE REVIEW

Introduction

This review of the literature attempts to explain why some members of the SZC's MCC
consult diviners and engage in questionable cultural activities, despite the fact that the
Bible forbids such practices. The goal of the research was to learn more about the
issues that contribute to members having dual religious allegiances.
There has been a lot written about study done on African traditional religion in areas
other than Zambia, but there has been relatively little research done in Zambia. This
literature review encompasses not only works that deal with the Zambian context, but
also works that are related to the subject matter but were completed in other regions of
the world. Widespread belief in supernatural power, inexpensiveness of traditional
medicine, community pressure, religious pluralism, desire to be rich, rushed baptisms,
and growing recognition of traditional healing have all been highlighted as variables.

9

Widespread Belief in Supernatural Power

Zambians, according to Mildnerova, believe in the existence of God, ghosts, and
ancestor spirits. Zambians, according to Mildnerova, have a continual fear of the
supernatural. Witches are thought to harness these unseen forces in order to bring
about calamity. Mildnerova observes that both church-going Christians and those who
do not attend church are afraid of the spirit world.16
According to Bruce Bauer, who has studied animism for over thirty years, there is a
pervasive belief in supernatural power throughout the world's cultures.17
According to Bubakar Sanou, followers of African Traditional Religion believe that
everything that happens on a daily basis has a spiritual cause. “Because sacred and
secular realities are inseparable in African traditional beliefs, it is a common practice to
attribute the misfortunes that happen to people to supernatural powers.” 18
When catastrophe strikes, the African, according to Kelvin Onongha, always blames
spiritual forces. Most African tribes, according to Onongha, link success or failure to a
fate predetermined for each individual before birth. Diviners are thought to be capable of
not only predicting a person's fate, but also of reversing a terrible outcome.19 Onongha

16

Mildnerova, Local Conceptualization of Health, 14
Bruce Bauer, "Witchcraft, The occult, and The Church," Andrews University Seminary Student Journal 2
(Fall 2016): 6, accessed 30 January 2022,https://digitalcommons.andrews.edu/aussj/vol2/iss2/3
18
Boubakar sanou, “Witchcraft Accusations: Destroying Family, Community, and Church,” Journal of
Adventist Mission Studies 1 (2017): 33, accessed 26 February 2022, https://digitalcommons.andrews.edu
19
Kelvin Onongha, “Suffering, Salvation, and the Sovereignty of God: Towards a Theology of Suffering,”
Journal of Adventist Mission Studies 9 (2013): 128, accessed 26 February 2022.
https://digitalcommons.andrews.edu
17
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explains that the diviner “may prescribe the right rituals that may be demanded in order
to avert an undesirable life of suffering.”20
Animism, according to Gorden R. Doss, is not just an issue in Africa. “Animism is found
on every continent, in all countries of the world at all stages of economic development,
among both rural and urban peoples, and among both illiterates and the educated
elite.”21

Witchcraft Fear

Udelhoven reports that dread of witchcraft pervades practically every Zambian, even
those who profess Christianity and participate actively in church life. He observes that in
Zambia, causality is frequently interpreted in terms of witchcraft and the supernatural
realm. The almost ubiquitous dread of witchcraft, according to Udelhoven, indicates that
the church in Zambia has done nothing to counteract the traditional worldview. He adds
that Zambian Christianity is tainted by adherents who practice traditional protective
medicine.22
Udelhoven argues that the occult in Zambia has evolved into a new term called
Satanism. He uses the expression “a new tree with old roots”23to say that it is the same

20

Ibid, 29
Gorden R. Doss, "Animism, the Occult, and Mission," Journal of Adventist Mission Studies 11 (2015): 105,
accessed 12 February 2022, https://digitalcommons.andrews.edu/jams/vol11/iss2/9
22
Bernhard Udelhoven,Unseen Worlds: Dealing with Spirits, Witchcraft, and Satanism. (Lusaka: FENZA
Publications, 2015): 205-206, accessed 28 October 2021. fenza.org/index.php
23
Ibid, 338
21
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old witchcraft manifesting in new forms. This phenomenon, he observes, started around
the 2000s and is prevalent among the youth, unlike witchcraft, that has been associated
with the elderly. It is more pronounced in boarding schools among the young.24
In their study The Social and Cultural Meanings of Infertility for Men and Women in
Zambia: Legacy, Family, and Divine Intervention, S. Howe et al. point out that for most
Zambians, the dread of witchcraft is a daily reality. 25 When one is unable to bear
children, the most common theory is that the infertility was caused by a bad person.
According to the authors, some of the interviewees admitted to seeking infertility healing
from traditional healers. According to Howe et al., seeking recovery from traditional
healers is done in complete secrecy in order to avoid being condemned by one's
church. The despair that comes with infertility encourages victims to seek aid from both
biomedical and traditional spiritual approaches, according to Howe et al.26
According to Mildnerova Zambians believe that witches can create disaster at any time.
Witches do harm by using herbal and animal-based medicine, as well as incarnations.
According to Mildnerova, Zambians think that no one is born a witch; rather, becoming a
witch is a conscious decision. Zambians think that witches are generally discovered
among one's close family, according to Mildnerova.27

The desire for wealth/wives

24

Ibid.
S. Howe, “The social and cultural meanings of Infertility for men and women in Zambia: legacy, family
and divine Intervention,” Facts views Vis Obgyn 3 (2020): 90-91, accessed 4 November 202. nih.gov
26
Ibid.
27
Local Conceptualization of Health, 17-18.
25
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Animals such as snakes, hyenas, owls, bats, and turtles are some of the most prevalent
witch familiars, according to Mildnerova. Moreover, in Lusaka, myths about witches
using magic trains, planes, and cannons predominate. Mildnerova points out that a
witch familiar known in the local Nyanja language as the ilomba, which is shown as a
monster with a masculine human head and a snake body, and the tuyobera, which is
described as taking on the form of a loving innocent child, are two more feared witch
familiars than the aforementioned. This act of the tuyobela taking the form of a child is
thought to constitute a trap.28
Mildnerova says that Lusaka residents fear that the ilomba may enter a house, enter the
bedroom, enter the matrimonial bed, pick the husband off the bed, and rape the woman
while she is sleeping. Also, by snatching the baby from the womb, it might cause
miscarriage. Mildnerova observed that residents of low-income areas of Lusaka believe
that ilomba and tuyobera are always in need of human blood to survive. The witches
must dispatch them to kill humans in order to keep the supply of blood flowing. These
dreadful animals are owned by witches who employ them to enrich themselves by
sending them out to steal money and crops.29

Causation

28
29

Mildenerova, The Morden Forms Witchcraft, 35
Ibid.
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Causation is attributed to witchcraft in Zambian Tonga cosmology, according to
Elizabeth Colson, school dropouts, failing crops, marriage issues, bad behavior, and
other misfortunes are all blamed on witchcraft. The spirits of the dead kin are thought to
be ambivalent. Their attitude is determined by whether or not the proper rites have been
performed. The Christian attribution of tragedy to Satan and demons, according to
Colson, is alien to traditional Zambian Tonga society.30

Self-protection from evil people

According to Colson, the Tonga people of Zambia do not condemn the use of traditional
medicine to protect one's property. Colson noticed that many Tonga accused of
witchcraft confessed to receiving protective medicine rather than one that would harm
others. Others think that witchcraft abilities are passed down by deceased ancestors
who offer instructions on how the inheritor should act in order to retain the abilities while
being safe.31
The Ila People of Zambia, according to Kazoka, believe in magical herbal medicine.
They use magic charms for any situation. They defend their loved ones. They guard
their livestock against theft and other tragedies. They use charms on their farmland.
According to Kazoka, charms are used by husbands to keep their wives safe from other
males. Similarly, wives utilize traditional medicines to prevent their husbands from

30
31

Elizabeth Colson, Tonga Religious Life in the Twentieth Century. (Lusaka: Book world, 2006): 215
Ibid, 207
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seeking other women. Kazoka noticed that the Ila are deeply rooted in their culture,
making it difficult for them to acquire new perspectives on life. According to Kazoka, the
Ila people are so at ease with magic that the majority of them don't perceive the need to
seek protection from the Christian God.32
Traditional consecrated medicine for personal and property protection, luck, love
attraction, and other purposes, according to Udelhoven, is popular even among
baptized church-going Christians in Zambia. He notes that in most parts of Zambia,
people go to great lengths to ensure that witches do not have access to physical cuts
such as nails, hair, personal clothing, and other personal things, as these are thought to
be controlled by evil individuals to produce disaster.33
Bruce L. Bauer states that common among Africans is the tendency to attribute
personal misfortune to the work of witchcraft by some evil person.34
In Africa, according to Kelvin Onongha, legends of witchcraft are passed down from
generation to generation via word of mouth.35 He argues that youngsters are fed terrible
stories about various witches' deeds while they are young. According to Onongha, such
myths continue to shape Africans' belief systems. He argues that “unless such beliefs
are confronted and transformed by the Word of God they persist and remain

32

Kazoka, Factors that Influence Resistance to Adventism, 47.
Udelhoven, Unseen Worlds, 224.
34
Bruce L. Bauer, “Cultural Foundations for Fear of Witchcraft in Africa,” Journal of Adventist Mission
Studies 1 (2017): 2,accessed 13 February 2022, https://digitalcommons.andrews.edu
35
Kelvin Onongha, “African Pentecostalism and Its Relationship to Witchcraft Beliefs and Accusations:
Biblical Responses to a Pernicious Problem Confronting the Adventist Church in Africa,” Journal of Adventist
Mission Studies 1 (2017): 47,accessed 28 February 2022, https://digitalcommons.andrews.edu
33
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strongholds in the lives of such believers no matter their education, status, experience,
or faith convictions.”36

Socio-economic hardship

According to Colson, the fear of witchcraft has grown with the passage of time. She
observes that the growth of witchcraft fears and accusations has not been slowed by
the arrival of Christianity in Zambia's Southern Province. Fear of witchcraft and the use
of diviners has often resulted from socioeconomic distress. She claims that some
people who adopt Christianity refuse to openly engage in divination, but believe witch
finder revelations and participate in slander and demonization of alleged witches.37

Fear of Spiritual Powers

The dissertation A Christian Response to Zambian Death Rites by Cornelius Mulenga
Matandiko covers death rituals among Zambia's four major tribes.38 His research
reveals that the basic concept on death and the dread of spirits is the same in all four
major Zambian tribes surveyed. The concept among Africans that the soul of the dead

36

Ibid.
Colson, Tonga Religious Life in the Twentieth Century, 227-228.
38
Cornelius Mulenga Matandiko, "A Christian Response to Zambian Death Rituals" (DMin Diss., Andrews
University, 1996), 1-246, accessed 26 December, 2020. Digital Commons Dissertations and Theses.
37
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lingers on after death is important to death ceremonies, according to Matandiko. And he
emphasizes that traditional Zambian tribes believe in appeasing the spirits of the
deceased at all costs, including giving up family resources such as livestock and living
penniless.39
Matandiko evaluates the funeral rites reported in the Bible by comparing and contrasting
them with Zambian cultural practices. Matandiko points out that, like the Old Testament
people, the Tonga of southern Zambia insist on burying their dead in their ancestral
territory. Even though the technique looks to be the same, Matandiko clarifies that the
motives are different. He claims that people in the Old Testament buried their dead on
ancestral land in order to make a permanent statement that the land belonged to the
family that owned the burial place. The Tonga tradition, on the other hand, believes that
the dead's spirit is more powerful in helping the family if they are buried near their
birthplace.40
The respect shown to the dead in both Zambian culture and Old Testament practice is
another parallel Matandiko draws. Matandiko emphasizes that the distinction is in the
motivation for reverence. He argues that in the Old Testament, people showed respect
to honor the deceased’s legacy, however in Zambian culture, the motive is to appease
the spirit of the deceased, lest the dead return to haunt them. Most traditional funeral
traditions, according to Matandiko, are motivated by fear of the ghosts of the deceased.
He says that the kindness of the dead is emphasized, while their negative features are
simply overlooked. He bemoans the excesses of most funerals and advocates for
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education to transform Zambians' minds so that they no longer dread the dead and
begin to offer their riches to the living.41
The Ila tribe of Namwala, Zambia, according to Kazoka, believes in ancestor spirits. The
Ila people proudly display their herds of cattle at the annual event, which honors the Ila
prophet Shimunenga, who is said to be possessed by the spirits of the ancestors.
Droughts, cattle illnesses, and other natural disasters are among the threats that the
shimunenga warns the Ila about in the future. The shimunenga also foretells good
fortune, such as rain. The shimunenga is thought to be possessed by ancestral spirits.
Regardless of the odds, Kazoka observed that the Ila people always follow the
shimunenga's advice. Failure to obey is seen as posing a major threat not only to the
individual or group that has disobeyed, but also to the entire community. 42

The desire for peace with and blessings from the living dead

The Ila people of Namwala, according to Kazoka, believe in consciousness after death.
The Ila bury their dead in the neighborhood of their farm because of this belief. They
make sure that all of the medicine men's ceremonies are carried out to the letter. Failure
to properly perform burial ceremonies is a recipe for disaster. After death, the deceased
are said to gain a higher rank and authority. As a result, they believe they are there to
protect them. Allegiance to the ancestors is non-negotiable, according to Kazoka.
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According to Kazoka, in most parts of Africa, departed relatives are still considered
members of the family. They contact the diviner if they feel their forefathers or mothers
are unhappy.43
Festus Felix Gumbo claims that saying "may his or her soul rest in peace," or simply
"rest in peace," encourages people to believe in the soul's immortality. “A prayer for God
to keep a dead person’s spirit in eternal peace contradicts biblical teaching concerning
the resurrection,”44he continues.
According to Jiri Moskala, occultism thrives because of the widespread belief in the
immortality of the soul.45 Moskala emphasizes that Bible-believing Christians have no
reason to be afraid of wicked spiritual forces because Jesus has already defeated them
at the cross46
Joseph Mutune Ndisya laments the fact that by teaching the immortality of the soul,
mainline protestant churches in Kenya inadvertently encourage African Traditional
Religion.47 Fear of invisible bad spirits persists throughout Africa, according to Ndisya,
since the topic of witchcraft is ignored. Pastors and preachers, according to Ndisya, are
afraid of discussing the hazards of occult involvement.48
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According to Colson the Tonga believe that each person's body has an animating spirit.
This spirit can leave the body of a live person for a period of time if it is manipulated by
a witch. When a person dies, it permanently departs the body. However, it lives on and
has an impact on the living, whether positively or badly. According to Colson, divination
is the only guaranteed means to determine if a spirit's effects on a human it inhabits are
benevolent or malevolent. Colson goes on to say that divination is necessary in order to
understand how to deal to a specific spirit possession. Natural spirits who inhabit natural
landmarks and areas are also believed by the Tonga. These are used during communal
requests, such as the rain ritual. They may also come to individuals to convey ancestral
spirits' displeasure, according to Colson.49
The Tonga people, according to Colson, believe in ancestor spirits who serve as
protectors of living relatives. If correct action is not taken, they may turn against the
living. The Tonga also believe in the existence of malicious spirits of the forgotten dead,
which are thought to be exploited by witches to cause harm to people. Other possessive
forces are thought to exist, but only a diviner can detect them.50
Bauer notes that, although the SDA church has consistently taught the fact that there is
no immortal soul, the problem of members “living in fear of evil spiritual powers or
continuing to frequent the services of occult practitioners, diviners, and mediums” is
growing worse.51 Bauer bemoans the fact that some research findings suggest that
some African pastors avoid discussing spiritualism in order to avoid provoking the
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spirits' wrath against themselves and their families.52 Bauer argues that if pastors and
elders are terrified of spirits, it means the general membership is in an even worse state
of terror, one that drives people to seek diviners even though they know it goes against
biblical teaching.53
According to Boubakar Sanou, all tragedy is attributed to ancestors, other supernatural
creatures, and supernatural means. Sanou, on the other hand, notes that in African
culture, ancestors do not bring bad luck, but rather remove their guardian protection. It's
possible that the living have committed some sort of wrongdoing that has caused the
protection to be withdrawn. Sanou continues, “In many instances, when misfortunes are
experienced, traditional healers and diviners are called upon to determine and explain
the source of the misfortunes.”54
Doss observes that animistic societies believe that:
The forces and beings of the middle zone can and must be made to work for
human good lest they work for evil. Therefore, a successful life strategy is one
that manipulates the beings and powers (and, by implication, the High God) in a
way that wards off evil and brings blessing.55

Protection from Diseases and Evil Spells

According to Mildnerova, Lusaka locals believe the environment is infested with many
diseases. In addition, once someone is healed of an illness, that ailment is released into
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the air, ready to drop on the next unsuspecting victim. To cure a patient, the illness must
either be returned to the witch or released into the environment, where it will eventually
fall on another person.56
According to Mildnerova, Lusaka residents believe in the theory of limited good. When
the cleansing/washing ritual is involved, the patient's used medicine and personal goods
are left on the road in such a way that a passer-by comes into contact with them, so
passing the illness on to the first person who passes. As a result, one person's
happiness is seen as coming at the expense of another's.57

Fear of Consequences for Violating Taboos

According to Peter White, some traditional healers attribute misfortune to breaking
taboos. White goes on to say that breaking taboos can have far-reaching effects that
affect not only the offender but the entire community. He notices that divination is
frequently the first step in fixing an issue.58
Food taboos
According to Namakau C. M'soka et al., 73% of expectant mothers in Lusaka believed
that eating salty foods was hazardous to the unborn infant. They also believed they
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should refrain from eating salt until the baby's cord stump had healed. Fifty-three
percent of the women thought that eating eggs while pregnant could result in a child
lacking hair. Another food taboo believed was the consumption of sugar cane during
pregnancy. It was observed that 45.2% of people thought it could cause the new baby's
skin to become rough and cracked. Another 36.1% of the women believed that eating
okra while pregnant could result in the birth of a baby that salivates constantly. 59

Superstitious beliefs

M'soka et al. add that 89% of respondents believed that having a cheating husband, or
a cheating pregnant woman herself, may cause obstructed labor, and 80.6 percent
believed that a pregnant woman who engages in extramarital sex could undergo
convulsions during labor. Researchers discovered that 74.2% of mothers believed that
breastfeeding a baby in the company of another breastfeeding mother was unsafe
because simultaneous breastfeeding could make the weaker child unwell. They also
discovered that at least 66% of the women surveyed agreed that traditional herbal
therapy may help with labor and delivery. In the event of a miscarriage, 72.4% of
women believed that cleansing with traditional herbal remedies would help.60
In some sections of Zambia's Southern Province, Herlihy et al. revealed that the local
population mixes traditional and conventional techniques in the way they care for
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newborn babies.61 Among the ideas maintained is that a woman who has recently given
birth should avoid adding salt to her food. During the time that the wife is pregnant, both
the father and the mother should avoid wearing tight clothing, as well as necklaces and
neckties, as this may cause the umbilical cord to coil around the baby's neck, reducing
the baby's chances of survival. The quality of the baby's genitalia is affected by how
short or long the umbilical cord is severed. A cord cut too short could lead to the
development of a shorter genitalia, or, worse still, could cause misfortune to the baby. 62
Mildnerova's study of low-income Lusaka residents revealed that populations think that
ritual purity entails safety. A person who has intercourse is regarded as impure. A
woman who has had a miscarriage, or is menstruating, is viewed as impure. A person
mourning a close relative is viewed as impure. Mildnerova observes that Zambian
tradition holds that children are more at risk from impurity than adults. Mildnerova
reports that some Lusaka residents live with a constant fear of magical contagion. This
contagion risk may come by accident, by one’s carelessness, or by not heeding the
boundaries of some taboos.63

The Media Advertises diviners as All-Powerful

Mildnerova claims that the media in Zambian cities encourages people to believe in
witchcraft. Because social media, radio, and television are more readily available in
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cities than in rural regions, more people in cities hear about witchcraft stories than in
villages. Diviners are allowed to promote their power items and other services in print
and electronic media. In the city, there are posters advertising magic. Mildnerova
observes that herbal medicine purporting to alleviate spiritual afflictions is openly
available on the streets.64
According to Kelvin Okay Onongha, the movie industry has aided the development of
witchcraft beliefs. To offset the media's impact, Onongha proposes that the church
employ Bible story-telling to convert African populations.65
Boubakar Sanou argues that the entertainment industry continues to fill the role of
ambassador for the occult. He refers to “the popularity of books and movies on Harry
Potter and movies such as the Angel of Light,” as examples.66

Dream as Communication from the Supernatural

Although the image of the snake has historically had a good view in Zambian society,
according to Johanneke Kroesbergen-Kamps' article Dreaming of Snakes in
Contemporary Zambia: Small Gods and the Secular, this is no longer the case.
According to Kroesbergen-Kamps, Zambians interpret seeing or worse, getting bitten by
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a snake in a dream as a sign of bad spirits attacking them. He goes on to say that
Christians equate snake dreams with Satan since the Bible employs serpents as a
symbol for Satan. Pentecostal Christians see it as a demonic attack.67
Dreams, according to Kroesbergen-Kamps, are thought to be messengers from the
supernatural realm in traditional Zambian society. A bad dream is interpreted by
traditional non-Christians as a witch attack. According to Kroesbergen-Kamps, the
Fingers of Thomas, a Roman Catholic Church group, dreaming about snakes or other
creatures does not always indicate a spiritual attack. It could be a sign of psychological
issues brought on by life events.68
Zambians believe that ancestors visit them in dreams to transmit pleasure or
displeasure, to make them sick, or to deliver instructions in instances where taboos are
broken, according to Udelhoven69

Inexpensiveness and Easy Access of Traditional Medicine

According to Mildnerova Zambians are more likely to seek traditional medicine from
diviners rather than hospitals because the diviner's charge is comparatively low. The
silence among authorized traditional practitioners on the subject of unlicensed
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traditional healers' activities, according to Mildnerova, is another factor that tends to
make diviners’ services easy to access.70
According to Chaitanya, Motamarri V.N.L. Chaitanya, Hailemikael Gebremariam Baye,
Heyam Saad Ali, Firehiwot Belayneh Usamo, despite the fact that Western medicine is
becoming more widely used in Ethiopia, Ethiopians continue to trust and rely largely on
traditional healing concepts due to easy and affordable access in the country's urban
areas.71
Ezekwesili-Ofili Josephine Ozioma and Okaka Antoinette Nwamaka Chinwe write in
their article that the exorbitant expense of western treatment in Nigeria drives people to
traditional medicine.72 Traditional medicine is also inexpensive and easily accessible,
according to the authors.73
Traditional medicine continues to compete with mainstream treatment, according to
Joshua Chakawa, because people are frequently required to go buy medications when
they attend clinics, which can be prohibitively expensive in some situations.74
Ali Arazeem Abdullahi says in his article that the problems in acquiring modern
medication have led many Africans to turn to traditional medicine. He bemoans the
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reality that, for the most part, biomedicine is out of reach for the average African.
According to Abdullahi, the ratio of traditional healers to population in Africa in 2011 was
1:500, compared to 1:40,000 for medical doctors. These conditions, he argues, have
resulted in the widespread use of traditional medicine.75

Community Pressure

According to Howe, et al., the communal structure of Zambian society causes extended
family members to be concerned if a couple is unable to have children. When the
woman is unable to conceive, the husband's family puts extra pressure on her. The
ability to have children is a prerequisite for communal respect and recognition. A person
who is unable to have children is ineligible to participate in a family meeting to settle
family problems.76
The group-conscious nature of many African tribes, according to Gilbert Wari, makes
evangelism difficult. In such situations, according to Wari, social peace is more vital
than personal belief. He observes that upholding one's Christian faith is met with
constant pressure to adhere to societal standards.77

75

Ali Arazeem Abdullahi, “Trends and Challenges of Traditional Medicine in Africa,” Afr J Tradit
Complement Altern Med 8 (2011): 117, accessed 17 April 2022. www.ajol.info
76
Howe, The social and cultural meanings of Infertility, 188.
77
GilbertWari, “Role and Function of Religion in Africa: An Adventist Response,” Journal of Adventist
Mission Studies 5 (2009): 15,accessed 28 February 2022, https://digitalcommons.andrews.edu

28

The Shame of Infertility

According to the study conducted by Howe et al., almost all of the interviewees were
concerned about what would happen if they died childless. They were concerned about
the actions grieving family would perform at their funeral to show they were barren. The
study discovered that child adoption did not alleviate the stigma of childlessness for
infertile adults who choose to do so. Parenthood, in traditional Zambian culture, refers to
the act of producing offspring rather than the act of nurturing children. In addition, the
study revealed that the majority of those interviewed equate infertility with impotency,
adding to the guilt.78
Infertility is seen as a sign of a spiritual condition by the majority of Zambians. To treat
it, a spiritual remedy is sought. The Zambian community, which is deeply devout, is
quick to blame infertility on moral difficulties such as promiscuity, abortion, and so on.79

Witchcraft Accusation
Udelhoven observes that community pressure makes Christians go to diviners. Some
Christians feel bound to see the diviner in the case of a witchcraft allegation, arguing
that failure to do so would confirm the charge accurate.80
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Religious Pluralism

Mildnerova revealed that when it comes to dealing with disease and tragedy, Lusaka
people blend traditional religion, biomedical, and Christian techniques. She claims that
the persons engaged do not perceive such syncretism as a problem. Rather, it is seen
as a complement.81
The problem of pluralism, as it is in the rest of African Christianity, is also a challenge in
Zambia, according to Udelhoven. When it comes to healing, Udelhoven observes that
Zambian Christians will do everything to help, even if it goes against their
denomination's teachings. He believes that it has not always been obvious which
traditional treatments are compatible with Christianity since the time of the early
missionaries. According to Udelhoven, this has resulted in the promotion and
continuation of pluralism in the healing field.82
The second delicate scenario that makes diviners intriguing, according to Udelhoven, is
that some of them are members of Christian congregations. The author uses the
example of the leader of Zambia's traditional healers' association, who is a Christian
and asserts that his profession is guided by God. Except for the Zion and other spirit
healing churches that have included traditional healing into their belief system and
practice, Udelhoven claims that no denomination in Zambia can claim to have put the
diviner out of business.83
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According to Mildnerova witch-finders entice clients who are largely Christian by
tailoring their disease diagnosing vocabulary to Christian terms and symbols. Diviners
also use as many western medicine phrases and connotations as possible, according to
Mildnerova, such as wearing a white coat, keeping a register book, and prescribing
herbal medicine dosage.84
According to Colson the Tonga people's desire to use any techniques that promise
favorable results in terms of wellness and safety has continued for years. She claims
that as long as humans face existential dilemmas, traditional belief will coexist with
Christianity, albeit in a shifting form.85
One of the most unpleasant forms of dual loyalties, according to Ndisya, is the desire to
have children at any cost. He claims that scenarios in which Christians seek the help of
a diviner in order to have a child do occur within the church. The child is then taken to
the church for child dedication when it is born.86Ndisya believes that, of all the sins
perpetrated secretly among Christians in Africa, the use of charms and power items for
protection while openly claiming devotion to the church is the most often practiced.87
Some Christians, according to Jake Otonko, see no problem with consulting diviners
and employing power items. According to Otonko, such Christians regard Christianity in
the same way they regard ATR: as a tool for personal gain. “The explanation they give
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is that the two practices (Christian and traditional) are complementary to each other and
where one fails, the other replaces it.”88
Doss stresses that “animists have a pragmatic focus on obtaining immediate, practical
benefits for the here-and-now, for “me” and “us.” Ethics are relativistic—“If it works and I
don’t get caught it’s OK.”” Animism, unlike Christianity, which contains the Ten
Commandments, encourages relativism, according to Doss. Animism, according to
Doss, is incompatible with Christianity, which contains prohibitions and the Cross's
other-centered worldview.89
Because of the impact of traditional religion, Doss believes that an African Christian
may believe that if he or she lives a life of obedience, he or she is entitled to have his or
her prayers answered. He observes that Animism holds that:
Rites and remedies “must work” (like gasoline) implies that when a Christian
keeps the Sabbath, returns tithe and offerings, and lives a good ethical-moral life
God is obligated to grant her prayer requests. If God does not grant the prayer
requests, the animistic leaning Christian may feel justified in seeking animistic
remedies.90
M. G. Mokgobi contents that traditional religion should not be labeled as pagan.
Mokgobi claims that the God revered in African traditional religion and Christianity is the
same God. Because of their reverence for the almighty God, traditional African
religionists do not approach God directly, but they approach God through their
ancestors, according to Mokgobi. He goes on to say that diviners are involved to
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guarantee that the proper processes are followed based on the communication's aim
and the type of ritual that needs to be performed.91

Ineffectiveness of Christianity as a Substitute Religion

The missionaries' total rejection of all indigenous customs without finding effective
substitutes, according to Matandiko, led to divided loyalties among Christians in
Zambia. He claims that not all Zambian cultural traditions are negative, and that critical
contextualization is required so that locals can experience a feeling of ownership over
Christianity.92
According to Udelhoven, the Christianity that arrived in Zambia ignored the reality that
the native worldview differed from that of the missionaries. He notes that the villagers
embraced Christianity on the surface but did not change their cosmology. Udelhoven
bemoans the fact that at church services, witchcraft talk, which is rampant in
parishioners' daily lives, is not given the attention it requires. As a result, members are
driven to seek help from sources other than the church.93
According to Udelhoven, the growth of Christianity in Zambia has not reduced people's
faith in diviners because mainstream churches have misjudged the persistence of local
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cultural beliefs. He points out that Zambian Christianity has continued to portray
traditional beliefs as wicked while failing to provide biblical practical substitutes.94
Udelhoven claims that the Catholicism that was brought to Zambia failed to address all
of the local people's existential concerns. He observes that Catholics in metropolitan
regions fill the need by attending charismatic churches that give healing sessions during
their services, whilst those in rural areas continue to rely on diviners in secret.
Udelhoven claims that physical shrines may have disappeared, but this does not imply
that traditional religion has declined. According to Udelhoven, taboos in various aspects
of life are still respected in the families of avowed Christians.95
According to Paul Adekunle Dosunmu, missions in Africa should emphasize preaching
the ministry and power of God's angels and the Holy Spirit over unseen evil forces.
Dosunmu emphasizes that it's also important to acknowledge the existence and
presence of evil angels, despite the fact that they've already been defeated by Christ's
death and resurrection.96
Onongha claims that Christianity must be more powerful than traditional religion in order
to be accepted in animistic countries. He argues that Traditional religion will continue to
be practiced in secret if it continues to fail to alleviate people's existential problems.97
Converts from ATR, according to Onongha, require more than logical and intellectual
conviction. They require biblical functional alternatives to help them avoid returning to
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their prior religion. Onongha stresses that the substitutes must outperform the former
power objects in terms of effectiveness.98
Michée Badé argues that the newly added Adventist fundamental belief “Growing in
Christ” has not helped solve the problem of witchcraft fear in animistic societies. Bade
observes that fundamental beliefs of the Adventist Church in general seem to have
been formulated to “dialogue with Protestant Christians and clarify for them the
similarities between Adventist and Protestant beliefs and the differences that might exist
between them.” Bade suggests that the Adventist church consider forming a new
department to deal with spiritualism-related issues.99
Bauer is concerned about the inadequacies of the SDA Church's most recent
fundamental belief, "Growing in Christ." Bauer claims that the fundamental belief
proposed by the Church's Global Mission Issues committee in 2002 and approved by
the General Conference in 2005 offers little to address the problem of spiritualism in
afflicted parts of the world church. According to Bauer, the essential belief's phrasing
has been “watered down and combined with the need for a devotional life.”100
Bauer also bemoans the fact that “the theological issues facing the Western world are
often the issues the Adventist Church focuses on, whereas the issues facing the
majority world are often neglected.” He argues that the approach used in the literature
on the state of the dead favors the West and very little deals with ancestors.101
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According to Boubakar Sanou, true conversion in animistic societies occurs only when
the convert has personally experienced God's power, rather than simply hearing the
sermon. Sanou emphasizes that the church is correct in pointing out Adventism's
syncretistic tendencies in various parts of the world. He does, however, urge church
leaders to find a means to demonstrate “that the God of the Bible is more powerful than
other gods and spirits.”102
Abner Dizon and Maila Dizon claim “that Adventists from majority-world cultures of Asia,
Africa, Latin America, the Middle East, and Eastern Europe” are familiar with stories
associated with spiritualism.103Dizon & Dizon point out that the church is ill-equipped to
deal with spiritual assaults. The authors deplore pastors' and missionaries' inability to
deal effectively with incidents of demonization.104
Every African society, according to Yusufu Turaki, has a psychological and
philosophical set of beliefs and religious rituals. Turaki contends that a missionary's first
task in Africa should be to comprehend the local population's basic beliefs. Turaki
claims that evangelizing Africans is only successful when the missionary understands
why they believe what they think and how they practice their faith. Following that,
functional alternatives should be developed in relation to current beliefs and
practices.105
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Sanou believes that the SDA Church should not be content with strict doctrine teaching
alone. He claims that worldview transformation will not occur unless Africans see God's
might in action against evil powers. Sanou suggests that the Great Controversy doctrine
be taught in an African setting.106
According to Sampson M. Nwaomah, if the message and approach are not suited to the
animistic environment of Africa, Adventism would not produce the desired results.
Nwaomah highlights the importance of presenting the gospel in a way that is sensitive
to the cultural context. Members of the SDA Church in Africa, according to Nwaomah,
will only be saved from animism if the Church's preaching begins to address existential
concerns that Africans face on a daily basis.107
The challenges of spiritualism, according to Samuel Lumwe, will not be overcome by
continuing to express the 28 fundamental beliefs of the Church in a Western style. He
underlines the importance of confronting witchcraft as one of the evil forces that a
Christian must resist. Lumwe stresses the need of emphasizing that Jesus' triumph over
the devil on the cross includes victory for all Christians.108
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Because of extensive supernatural consciousness, Daniel Berchie believes that mission
in Africa will only succeed if the preaching of the gospel is accompanied by
demonstrations and assertions of God's power over demonic forces.109
Even if scripture forewarns that Satan will use miracles to deceive people in the end
days, Berchie thinks that the SDA Church should encourage the anticipation of genuine
miracles. Berchie argues that, because the church can't declare it'll stop preaching the
truth until the devil stops preaching lies, the church should continue to affirm the fact of
genuine miracles as part of its global mission.110
The fact that Christian church members continue to seek healing from diviners despite
professing devotion to Christ, according to Olaotse Gabasiane, indicates “a degree of
inadequacy in the church’s mission and ministry and in its theology of healing.” 111
Genuine conversions, according to Doss, can only happen when local preachers who
are familiar with the culture are engaged to preach the message. According to Doss,
visiting missionaries can only meet the needs of the people to a certain extent. He state
that “critical contextualization is best done by cultural insiders.”112
Doss stresses that there is need to contextualize sermon planning and delivery
according to the cultural setting. He observes that the everyday concern of the African is
maintenance of favor with the middle zone. Doss notes that, “For matters of everyday
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life people turn to the Middle zone. A vast cultural-religious system of sacrifices,
offerings, prayers, practitioners, ancestors, and spirits in the Middle zone mediates
human contact with the High zone.” According to Doss, gospel preaching in Africa
should try to provide biblically proper functional replacements, without which converts
will return to traditional religion.113
Doss bemoans the fact that the pioneer missionaries' blanket condemnation of African
traditional religion has been carried on by the local leadership. He claims that
indigenous missionaries and preachers have failed to engage people in critical
contextualization of the gospel, prolonging the dual loyalty dilemma.114
Patricia Jo Gustin argues that mission in animistic parts of the world has been rendered
ineffective due to the continuing use of Western approaches in the presentation of the
Christian message. Gustin observes that messages "have traditionally been formulated
as a Western, English, linear logic system, having as a presupposition foundational
knowledge of Christianity (sometimes even an assumption of a previous conversion
experience), and using a proof text presentation of Scripture." Gustin claims that this
approach has promoted dual allegiance among church members regardless of how long
they have been in the church and what church position they hold.115
According to Gilbert Wari, a religion will stay appealing to Africans as long as it is
perceived as powerful. According to Wari, a religion that does not provide protection
against bad powers is quickly abandoned in favor of one that is believed to be a better
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alternative. Wari observes that the religion of the Bible, like ATR, presents a holistic
view of life. Wari argues that “Since the traditional African way of looking at life is
holistic, when Christianity offers mainly information and little comfort and help with
everyday issues and problems, some Christians go looking for help and answers in the
wrong place.”116
In order to cure the problem of dual allegiance, Wari proposes an Adventist approach
that emphasizes “(1) holistic Christianity, (2) critical contextualization, (3) biblical and
theological functional substitutes, and (4) a balance between formalism and
emotionalism.”117 Wari believes that the type of Christianity that can develop true
disciples in Africa is one that emphasizes the value of power experiences in addition to
gospel preaching.118
L. Ann Hamel laments that the SDA Church “live as if we are cessationists.” She
observes that the power of the Holy Spirit available to the Church has not been claimed
by the church leadership and general membership.119
According to Michee Bade, the SDA Church offers a number of publications aimed at
assisting church leadership in carrying out roles and responsibilities in many areas of
church ministry. Bade bemoans the lack of instruction on how to deal with demonization
in the form of manuals. Bade claims that in Adventist colleges that train pastors, there is
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insufficient instruction on how to deal with spiritualism instances.120Bade claims that
some parts of the world experience massive return of members to animism and
spiritualism because of pastors inability to deal with matters of demonization.121
According to Jacques-Yves N. Mbende, some cultures will not be won over to the
gospel by traditional preaching methods. Mbende claims that in some situations, healing
via prayer may be the only way to persuade people to accept the gospel. Mbende
emphasizes that in animistic nations, the typical Adventist approach of employing
prophecy, the media, family, archeology, health, and literature to preach biblical truth is
ineffective. Bende contends that such cultural circumstances will only be truly converted
if healing ministry is combined with message preaching. Mbende is adamant that
healing is still a part of God's plan for reaching the unreached.122Mbende goes on to say
that healing was used as an access point for the gospel in the early church. He believes
that the church should continue to utilize healing as an evangelism strategy because it
has succeeded in the past.123

Reinforcement of ATR by Neo-Pentecostalism
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According to Onongha, African Pentecostalism has influenced dual loyalties among
African Christians. Pentecostalism, according to Onongha, has not abandoned ATR
since it emphasizes "pragmatism…—what works—rather than orthodoxy.”
Pentecostalism has also absorbed animism, dynamism, divination, and materialism
from traditional religion, according to Onongha.124
According to Katerina Mildnerova, divination is still practiced in some African
autonomous churches in Lusaka. According to Mildnerova, the Bible is used in those
congregations not just to teach religion, but also "as a divinatory tool for prophesying the
patient's future." It can also be used as a healing power object, according to
Mildnerova.125
Augustine Deke claims that the closeness in the ways of operation of diviners and
Christian prophets jeopardizes Christianity's efficiency and provides ATR an advantage.
Deke contends that the continuous use of power objects in rituals that are difficult to
distinguish from those done by diviners has sustained traditional religion in African
Christianity.126 Deke observes that certain Christian prophets give the sense that people
can only seek help from God through the prophet, which is akin to traditional religion's
mediation. Deke claims that the Pentecostal prophets' self-centered preaching is akin to
the focus of ATR. Deke also observed that “the preached messages have always been
“come and receive rather than come and believe.””127
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According to Udelhoven, the rise in the number of charismatic deliverance ministries
appears to be equal to the rise in witchcraft narratives and manifestations. This, he
believes, is due to the fact that the Pentecostal charismatic phenomena has remained
true to the ATR worldview, with the exception of a few vocabulary adjustments to line it
with Biblical language. He explains that witchcraft thrives because of the fear aspect.
Udelhoven claims that charismatic Pentecostal Christianity has exacerbated the
problem by instilling fear through its spiritual warfare tactics.128
Kroesberge-Kamps claims that Neo Pentecostalism upholds the core concepts of
African traditional cosmology, with only slight vocabulary adjustments to match the
Bible's language. He claims that Pentecostalism, with its emphasis on healing and
prosperity, is pervading all of Christendom, regardless of theological differences.129

Holistic View of Healing

The human being is made up of physical, spiritual, moral, and social aspects," state
Ezekwesili-Ofili Josephine Ozioma and Okaka Antoinette Nwamaka Chinwe. They go
on to say that when one component of a person fails, it impacts the entire person. As a
result, "the treatment of an ill person involves not only aiding his/her physical being but
may also involve the spiritual, moral, and social components of being as well.”130
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According to Chaitanya et al., disease has both physiological and supernatural causes
in ATR. Divination, spiritualism, and herbalism are the three pillars of traditional
healing.131
Zambians, like most Africans, anticipate healing to include physical, spiritual, social,
psychological, and environmental factors, according to Mildnerova. Also, there are a
variety of health problems that western medicine cannot solve. Such ailments can only
be treated spiritually.132
Because the cultural concept of disease differs from the biomedical view, Mildnerova
claims that conventional treatment has not been popular among inhabitants of lowincome regions in Lusaka. She goes on to say that most Zambians would prefer go to a
diviner than a hospital because they believe the western idea of disease is flawed.
Mildnerova points out that the diviner will examine both the physical and spiritual
aspects of the disease.133
A person with an animistic background sees every daily activity as religious, according
to Grueme J. Humble. Humble claims that the West's conversion of animistic nations to
Christianity isolates spirituality from daily existence. According to Humble, the animistic
worldview is incompatible with that type of Christianity. An animist, according to
Humble, sees life as a whole. "Western compartmentalization has often isolated God
and spirituality from the daily activities and the normal round of everyday life," Humble
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writes. This, according to Humble, has enticed converts from animistic backgrounds to
seek treatment outside the church.134
Gabasiane points out that the African perspective on healing is spiritual. Gabasiane
observes that when an African seeks healing from a healer, he or she does not identify
which portion of the body is afflicted. Only in the case of easily visible anatomical
portions of the body or when there are external injuries due to an accident would the
patient be explicit.135 Gabasiane claims that in situations where the church fails to
adequately address the people's health needs, African Christians are more inclined to
seek recovery from a diviner rather than a hospital since the diviner's approach is
holistic.136

Deistic View of God

Zambian traditional religion, like ATR, is deistic, according to Chulu. He claims that
Zambian cultural belief regards God the Creator as a distant god who is uninterested in
human issues. As a result, when disaster occurs, people seek assistance from their
ancestors and diviners.137
The Tonga, according to Colson, believe in the existence of a deistic God who is
uninterested in the concerns of mankind on planet Earth. In times of crisis, Colson
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observed, God is not invoked. She does, however, explain that any unavoidable
calamity is assigned to this creator God.138

Desire to be Rich

Kazoka revealed that the Ila people place a premium on accumulating riches above all
else. The Ila believe that accumulating riches, particularly huge herds of cattle, is the
most important objective. In order to earn wealth, witchcraft is practiced. The Ila people
use a set of charms and rituals known as "Sambwe," which are thought to help them
multiply their livestock. Kazoka discovered that some baptized members of the SDA
church in the Namwala district practice Sambwe. Kazoka claims that the sambwe has
an impact on church tithe because members whose cattle are linked to Sambwe are
advised by medicine men not to appropriate or give away their livestock without abiding
by certain taboos.139

Rushed Baptism

Chulu contends that Zambian Adventism's over-emphasis on baptisms is hurting the
church. Members who join the church through baptism before making a total
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commitment to Biblical Christianity, according to Chulu, are a risk to the church. The
presence of baptized members who have not detached themselves from ATR,
according to Chulu, is what keeps dual allegiance alive in the Adventist church in
Zambia. According to Chulu, numerical growth does not imply that the great commission
has been fulfilled. He proposes that, in Zambia's current evangelism model, church
leaders approach the instruction of the recently baptized as they would those who are
still spiritualists.140
Dosunmu posits that the most successful and healthy way to change the worldview of
converts is to bear in mind that worldview has cognitive, emotional, and evaluative
aspects. Dosunmu explains that "Any imbalance between these three human
dimensions may lead to dual allegiance in the sense that there are human longings to
have each need satisfied at all cost for life to be bearable."141
Some of the conversions recorded in animistic cultures, according to Cristian
Dumitrescu and Hatsarmaveth Venkaya, are not genuine conversions. They explain that
some people accept the gospel as a result of peer pressure and a desire to conform.
Many products of a hasty baptism experience, according to Dumitrescu and Venkaya,
change “at the level of forms, but not of meanings, and this usually leads to
syncretism.”142
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The SDA Church manual states that “candidates, individually or in a baptismal class
should be instructed from the Scriptures regarding the church’s fundamental beliefs and
practices and the responsibilities of membership.”143

Growing Recognition of Traditional Healing

According to Katerina Mildnerova, the Zambian government had four national
organizations for traditional healers registered as of 2017. The number of people who
belong to these organizations is in the tens of thousands. Traditional health practitioners
are overseen by these organizations. They promote traditional medicine, as well as the
cultural aspects of it. The ministry of health recognizes traditional birth attendants, and
the government endorses the primary health care they provide. Traditional healers in
Zambia, according to Mildnerova, collaborate with government and non-governmental
organizations in the battle against HIV/AIDS.144

Traditional Leaders’ Support of ATR

Udelhoven discovered that chiefs' and village headmen's traditional leadership and
governance are inextricably linked to cultural and religious belief and practice.
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Participating in and taking a prominent role in communal rituals in the chiefdom or
village is part of traditional leadership. As a result, the survival of traditional leadership
ensures the survival of traditional religion. Because of the influence of their traditional
leaders, many Christians in rural Zambia adopt dual allegiance, according to
Udelhoven.145
Traditional leaders in Zambia lead their citizens to the shrine in their chiefdoms every
year to give sacrifices to ancestors, according to Chulu. Those who refuse to participate
due to religious convictions are perceived as rebelling against the local leadership.146

Scholarly Support of Traditional Healing

Nelly Mwale contends in her article that traditional healers in Zambia should be
recognized and validated for their contributions to society. Traditional healers, she
claims, assist society by resolving issues such as love affairs, disease, and the recovery
of lost goods. Mwale criticizes the Zambian media for portraying traditional healers in a
negative light. She believes that the Zambian media should follow the lead of the
academic world, which has dropped the disparaging term "witch doctor" to describe
traditional healers. Traditional healers only appear in the media in a favorable light when
their advertisements are published, according to Mwale.147
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Competing interests, according to Mwale, influence portions of society such as
Pentecostal churches and some nonprofit organizations who depict traditional healers
unfavorably. She believes that in order to promote church attendance, some
Pentecostal pastors seek powers from the same diviners they denounce.148
Ozioma and Chinwe appeal to governments to recognize traditional medical practice in
their article. They go on to say that governments should respect the traditions and
conventions of traditional health practitioners.149
Joshua Chakawa reports a conversation with instructors from a local university in
Zimbabwe made him learn that the university was seriously contemplating offering
indigenous medicine courses and, if possible, herbalist training. He discovered from
academic professors that indigenous medical knowledge's coping techniques had never
been documented. He decided to write about how indigenous medicine helped soldiers
survive during the independence struggle.150
Chakawa claims that his paper in support of indigenous medicine is significant because
it encourages and challenges those in the mainstream scientific and medical
communities to explore partnering with indigenous medical practitioners in areas where
they have an advantage. He argues that many European medicines are founded on
herbalists' knowledge, therefore such collaboration is not uncommon. 151
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Conceptual Framework
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SPIRITUAL POWERS:
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.Fear of witchcraft
.Fear of spiritual
powers
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.Witchcraft
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.Fear of consequences
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DIVINERS’
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Conclusion

This review has highlighted the fact that consciousness and fear of supernatural powers
among Africans is pervasive. The strictness with which cultural practices and taboos are
adhered to is indicative of this dominant fear. The consciousness of spirits of the dead
and witchcraft seems to be more pronounced than the fear of God. The holistic view of
healing appears to be one of the major factors driving the seeking of the services of
diviners and ATR in general. The baptismal mode of mission espoused by the SDA
Church in Zambia that emphasizes numbers more than quality of members’ spirituality
is another factor that perpetuates members’ living double lives religiously. The media’s
coverage of stories of witchcraft has also contributed to the promotion of diviners'
services.
The majority of the literature concerning the Zambian context on traditional healing is
written from a non-Christian perspective, according to this review. There is still a
scarcity of literature devoted solely to the study of traditional religion and its relationship
to Christianity. Traditional healing is usually examined only when it is discovered to
contradict with conventional biomedicine, as it is in some of the publications in this
study. As a result, other outside Zambian sources dealing with the current problem from
a biblical or theological standpoint have been added.
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CHAPTER 3

METHODOLOGY

The procedures utilized to conduct the research are described in this chapter. The
following subsections are included: study setting, research design, research questions,
survey instrument, sampling, and data analysis.

Study Setting

Monze Central SDA Church is located in Monze, 200 kilometers south of Lusaka. The
SZC headquarters in Rusangu Mission, Zambia's birthplace of Adventism, is 14
kilometers away from the church. In 1968, the church was established.152 Church
activity is primarily led by laypeople. The church is one of 13 churches in the Monze
South Mission District, all of which are led by a single pastor. The pastor comes to visit
four times per year on average.

Research Design
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A mixed approach research design was adopted. In this investigation, two
questionnaires were used. All participants were given the same questionnaire, which
comprised two sections and a total of 14 questions. Section one dealt with social
demographic data, whereas section two looked at the elements that lead people to
consult diviners in times of trouble. A second questionnaire for the 10 church elders was
included in Section three. It assessed the role of church leaders and their self-efficacy in
assisting afflicted members. There were six questions on the Likert scale.
The present members were informed on the day of the data collection that the few
members who could not read or write were not allowed to participate. The members
were also assured that their responses will assist the local church create effective
mission strategies. The questionnaire for all participants was then randomly delivered to
the first 75 members who had been baptized. Following the data collection from the rest
of the participants, the questionnaire for the 10 church elders was administered and
collected.

Research Questions

The research questions for this study were the following:
1.

What are the factors that influence believers in Monze Central Church to return to

ATR for help in times of crisis?
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2.

What are the socio-demographic characteristics of believers who resort to ATR

for help in MCC?
3.

What is the church leaders’ role and perception of self-efficacy in helping affected

believers overcome the problem?

Survey Instrument

The instrument's questions addressed the entire spectrum of the research questions.
Gender, age, and educational level were the first three items in section one of the
questionnaire. This section of the survey was designed to see if the variables studied
had an impact on whether or not members visited a diviner. Question four inquired
when a member was baptized in order to see if length of church membership affects
whether or not they saw a diviner. "How did you come to the decision to get baptized?"
was the fifth question. "How long did you learn in the baptism class before baptism?"
was question number six. These questions were aimed to see if how a member's
decision to be baptized was made had anything to do with whether or not they would go
to a diviner. Is a member who decides to be baptized during an evangelistic campaign
without first attending baptism class more likely to consult a diviner than a member who
attends baptism class for months? Also, were individuals who spent less time in baptism
class than others more inclined to seek the services of a diviner?
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Question seven and eight asked if a member had ever served in a church capacity and
if so, what position. These questions were designed to see if having a church position or
a certain sort of church role had an impact on seeing a diviner.
Question nine of section two of the questionnaire asked whether or not the individual
had ever visited a diviner. The goal of this question was to find out how many people
had visited a diviner after becoming a member of the church through baptism. Question
10 inquired how long it had been since they had visited a diviner. It was crucial to know
when a member went to see a diviner in order to determine how recent the issue was.
Question 11 was, "What difficulty or reason drove you to consult a diviner?" Illness,
childlessness, motor vehicle accidents, job loss or business failure, death of a loved
one, poverty, fear, and an open-ended option were among the various options from
which participants had to choose. Question 12 asked whether one was encouraged by a
church member to visit a diviner and whether that influenced one to visit a diviner.
Question 13 was, "Have you or a family member ever been attacked by bad spirits or
witchcraft?" The purpose of this question was to find out how common evil spiritual
attacks153 are among church members. Question 14 was designed to determine how
members react to wicked spiritual attacks. Participants were given a list of options to
choose from, including obtaining diviner assistance, praying, using both prayer and
medicine from a diviner, and an open-ended choice.
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Sampling
A combination of purposive and random sampling methods were used to select 10
percent of the participants out of the 750 baptized members of the church in regular
standing. This method was ideal in order to exclude from participating the few church
members who cannot not read and write.

Data Analysis

The data was analyzed using the Statistical Package for Social Sciences (SPSS) version 20.
The factors influencing visiting a diviner were determined using chi-square test of association at
0.05 level of significance. To determine church leaders’ role and self-efficacy, frequencies were
obtained through descriptive statistics.
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CHAPTER 4

FINDINGS

Introduction

The difficulty noticed among MCC members practicing ATR while continuing to profess
Christianity prompted this investigation. In times of crisis, some church members, regardless of
how long they have been members, seek the help of diviners. The purpose of this study was to
first investigate the reasons that lead MCC members to use divination in times of crisis. The
study's second goal was to determine the socio-demographic characteristics of believers who
use divination in MCC in SZC. Finally, it intended to identify the function of church leaders and
their self-efficacy in assisting the impacted believers.

Findings and Analysis

The socio-demographic characteristics of the study participants included gender, age, and
education level. Thirty-eight (52.1%) out of 73 study participants were males, while 35 (47.9%)
were females. With regard to age, the majority, 24.7%, were below 29 years old, with only 5.5%
aged between 70 and 79 years. Furthermore, the study revealed that a majority of 38.4% of the
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participants completed high school, having reached grades 10 to 12. Only 1 (1.4%) participant
had a doctorate degree.

Influence of Gender on Visiting a Diviner

As shown in table 1, 15 out of 38 male participants agreed to have sought the services of a
diviner sometime after baptism, whereas 17 out of 35 female participants agreed to have sought
the services of a diviner. The findings show that the gender of the church member has no
bearing on whether or not they visit a diviner. Diviners were visited equally by male and female
church members. As a result, it may be stated that gender has no bearing on whether or not
someone consults a diviner.

Table 1
Influence of gender on visiting a diviner
Total

Male

Have ever visited a diviner?
Yes
No
No
response
15
22
1

Female

17

17

1

35

Total

32

39

2

73

Influence of Age on Visiting a Diviner

59

38

According to the poll results, 18 of the 73 participants were under the age of 29. There were
eight responders in that age group who sought the help of a diviner. The participants aged 30–
39 had 15 respondents, eight of whom had visited a diviner. There were 17 people in the 40–49
age group, and eight of them said they had visited a diviner. There were 11 people in the 50–59
age group, three of whom indicated they had used a diviner. Seven people aged 60–69 took
part, two of whom said they had visited a diviner. Age 70-79 included four participants, two of
whom admitted to consulting a diviner, as seen in table 2. Church members who visited diviners
had different ages. Therefore, it can be concluded that age does not influence whether
someone visits a diviner.

Table 2
Influence of age on visiting a diviner
Have you ever visited a diviner?

Total

Yes

No

No response

8

10

0

18

Age 30 -39 years

8

7

0

15

No response

1

0

0

1

40-49 years

8

9

0

17

50-59 years

3

8

0

11

60-69 years

2

4

1

7

70-79 years

2

1

1

4

32

39

2

73

29 years and below

Total

Influence of Education on Visiting a Diviner

60

There were 17 people in the Grade nine and lower category, and eight of them indicated they
had visited a diviner. There were 28 respondents in Grades 10–12 level of education category,
12 of whom had seen a diviner. There were 20 people in the college certificate/diploma
category, and nine of them claimed they had used a diviner. Six people participated in the
university degree level of education category, two of them indicated they had sought the help of
a diviner. Only one participant had a Doctorate degree and reported that he or she had visited a
diviner, as seen in table 3. Church members who visited diviners had different levels of
education. Therefore, it can be concluded that education does not influence the decision to visit
a diviner.

Table 3
Influence of education on visiting diviner

Education level

Total

Grade 9 and below

Have you ever visited a
diviner?
Yes
No
No
response
8
8
1

Grade 10-12

12

15

1

28

No response

0

1

0

1

College certificate or diploma

9

11

0

20

University degree

2

4

0

6

Doctorate degree

1

0

0

1

32

39

2

73

Total

Influence of When a Church Member was Baptized on Visiting a Diviner
61

17

To the question, “when were you baptized?" Only one answered they had been baptized within
the last year and had never visited a diviner. Three people were baptized three years ago, one
of them had gone to a diviner after entering the church through baptism. There were five people
baptized three to four years ago, and none of them went to a diviner. Sixteen participants
indicated they were baptized five to nine years ago, with seven of them visiting a diviner after
their baptism. There were 48 people who were baptized more than 10 years ago, and 24 of
them admitted to seeking help from diviners following baptism, as shown in table 4.
The findings led to the conclusion that there is no link between seeing a diviner and the date of
a church member's baptism. Members of the church who went to see the diviners were baptized
at different periods. As a result, when a church member was baptized has no bearing on
whether or not they visit a diviner.

Table 4
Influence of when a church member was baptized on visiting a diviner
Have you ever visited a diviner?
Yes
No
No response

Total

Less than a yr ago

0

1

1

1-2 yrs ago

1

2

3

When were you

3-4 yrs ago

0

5

5

baptized?

5-9 yrs ago

7

9

16

10 yrs and above

24

22

2

48

32

39

2

73

Total

62

Influence of How Church Member Made Baptism Decision on Visiting a Diviner

Fifteen of the total number of respondents (73) decided to be baptized at an evangelical
gathering, and four of them went to a diviner afterward. There were 51 people who decided for
baptism while learning in the baptism class, with 25 of them visiting a diviner afterward. As
shown in table 5, seven people reported that they decided to be baptized in a way other than
during an evangelistic gathering or in a baptism class, with three of them visiting a diviner after
baptism. According to the findings, there is no correlation between visiting a diviner and how a
church member decided to be baptized. Diviners were equally visited by church members who
made decisions at evangelistic meetings, baptism classes, and other means. As a result, it may
be inferred that how a church member decides to be baptized has no bearing on whether or not
they visit a diviner.

Table 5
Influence of how church member made the decision for baptism on visiting a diviner

How did you make
the decision for
baptism?

Total

At an evangelistic meeting

Have you ever visited a diviner?
Yes
No
No
response
4
11
0

In baptism class

25

24

2

51

other

3

4

0

7

32

39

2

73

Total

Influence of Length in Baptism Class on Visiting a Diviner

63

15

Eight of the total number of participants said they spent less than a month in baptism class, with
two of them visiting a diviner some time following baptism. Two of the participants attended a
baptism class for one month before baptism, but none of them went to a diviner. Five
participants said they spent two months in baptism class, and two of them said they visited a
diviner following baptism. There were 15 people who learnt in baptism class for three months
before baptism, and four of them went to see a diviner. There were 42 people who spent more
than three months in baptism class, with 24 of them seeking the help of diviners after their
baptism. The summary is shown in Table 6.
The data shows that there is no significant relationship between visiting a diviner and the length
of time spent learning in a baptism class. Church members who visited diviners spent different
lengths of time learning in baptism class. Therefore, it can be concluded that the length of time
spent learning in a baptism class does not influence the visit to a diviner.

Table 6
Influence of length in baptism class on visiting a diviner
Total

Less than 1 months

Have you ever visited a diviner?
Yes
No
No response
2
6
0

How long did you learn

1 month

0

2

0

2

In baptism class before

2 months

2

3

0

5

baptism?

3 months

4

10

1

15

More than 3 months

24

17

1

42

none

0

1

0

1

32

39

2

73

Total

64

8

Influence of Serving in Leadership Position in Church on Visiting a Diviner

A total of 49 people said they were serving or had served in a leadership role in the church, with
19 saying they had visited a diviner. The data shows that 23 people never served in any church
post, with 12 of them saying they visited a diviner. One did not say whether they had served in
any capacity, but admitted to seeing a diviner, as shown in table 7. This demonstrates that there
is no correlation between visiting a diviner and having served in a church leadership role. As a
result, it may be inferred that being in a church leadership role has no bearing on whether or not
someone visits a diviner.

Table 7
Influence of serving in leadership position on visiting a diviner
Total

Yes

Have ever visited a diviner?
Yes
No
No
response
19
29
1

Have you ever served in any

No

12

10

1

23

Leadership position?

No response

1

0

0

1

32

39

2

73

Total

Influence of Church Leadership Position Held on Visiting a Diviner

65

49

Five respondents claimed to have visited a diviner while serving or having served as elders in
the church. Two of the three deacons who responded indicated they have used the services of a
diviner. There were three deaconesses, one of whom went to see a diviner. Two respondents
stated that they had served as church clerks, with one of them visiting a diviner. Apart from
eldership, fourteen respondents held various positions, four of whom sought the help of diviners.
Seven respondents worked in the youth department in some capacity, and two of them went to
see a diviner. Four people worked as Sabbath School superintendents for the church, and three
of them admitted to seeing a diviner. Two people worked as Sabbath School secretaries, one of
whom went to see a diviner. Two people held the role of Dorcas leader, and both said they went
to diviners. Two of them worked as secretaries in unspecified departments, and one of them
sought the help of a diviner, as stated in table 8. The data shows that there is no link between
visiting a diviner and the church member's leadership position. As a result, it may be argued that
the church member's leadership position has no bearing on whether the member will visit a
diviner or not.

Table 8
Influence of church leadership position held on visiting a diviner
Have you ever visited a
diviner?
Yes
No
No
response
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Total

Not applicable

14

10

1

25

Elder and other positions

1

4

0

5

What position

Deacon and other positions

2

1

0

3

Did you hold?

Deaconess

1

2

0

3

Church clerk

1

1

0

2

Many apart from eldership

4

9

1

14

Any post in youth department

2

5

0

7

Sabbath school superintendent

3

1

0

4

Sabbath school secretary

1

1

0

2

Dorcas leader

2

0

0

2

Secretary (unspecified)

1

1

0

2

Adventist men’s organization

0

1

0

1

Usher

0

1

0

1

No response

0

2

0

2

32

39

2

73

Total

Influence of Problems Encountered on Visiting a Diviner
There were 16 people who visited diviners because they were sick. Due to their infertility, three
people sought help from diviners. Four people sought the help of diviners after losing their jobs
or businesses. Six people sought diviners after a loved one died. Two people consulted diviners
for reasons that were not disclosed, as shown in table 9. The findings show that there is a link
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between seeing a diviner and the issues that drove church members to seek diviners’ help.
Church members went to diviners for a variety of reasons, including illness, childlessness, job or
company loss, and the death of a loved one. As a result, it can be argued that the kind of
problems encountered influenced church members to seek the help of diviners.

Table 9
Influence of problems encountered on visiting a diviner

What problem
led you
To consult a
diviner?

Total

Not applicable

Have you ever visited a
diviner?
Yes
No
No response
0
38
2

Illness

16

1

0

17

Childlessness

3

0

0

3

No response

1

0

0

1

Loss of Job/business failure

4

0

0

4

Death of loved one

6

0

0

6

Other

2

0

0

2

32

39

2

73

Total

40

Influence of Encouragement by Church Member on Visiting a Diviner

Twelve of the 32 people who visited diviners were urged to do so by other church members.
The statistics are shown in Table 10. As a result, there is a considerable link between visiting a
diviner and being encouraged to do so by another church member. Some church members (12

68

out of 73) went to see diviners after being encouraged by their peers. As a result, it may be
argued that a church member's decision to visit a diviner is influenced by the encouragement of
a fellow church member.

Table 10
Influence of encouragement by a church member on visiting a diviner

Were you encouraged by

Not applicable

Have you ever visited a diviner?
Yes
No
No
response
0
38
1

Total

39

a church member to visit

Yes

12

0

1

13

a diviner?

No

20

1

0

21

32

39

2

73

Total

Influence of Attack by Evil Spirits or Witchcraft on Visiting a Diviner

Forty-eight respondents said they or family members were attacked by evil spirits or
witchcraft154, out of which 26 sought the intervention of diviners. Twenty respondents said they

154
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did not experience attacks from evil spirits or witches, out of which six sought the services of
diviners for other problems as shown in table 11.
There is a significant relationship between visiting a diviner and a church member or family
member being attacked by evil spirits. Some (26 out of 73) church members visited diviners
when they or their family members were attacked by evil spirits. Therefore, it can be concluded
that a church member or family member being attacked by evil spirits influences visiting a
diviner.

Table 11
Influence of attacks by evil spirits or witchcraft on visiting a diviner

Have you or family

Yes

Have you ever visited a diviner?
Yes
No
No response
26
22
0

Total

Member ever been

No

6

13

1

20

attacked

No response

0

4

1

5

32

39

2

73

48

By evil spirit or witchcraft?
Total

Influence of Action Taken When Attacked by Evil Spirit on Visiting a Diviner

Two respondents said they sought help from a diviner when attacked by evil spirits. A total of 37
respondents said they prayed when attacked by evil spirits, but 17 out of the 37 who prayed
agreed to having visited diviners as well. Eight respondents said they used both prayer and
medicine from the diviner. However, one of the eight who used both prayer and medicine from
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the diviner said no to having visited the diviner. Two respondents used other means not
specified, and both said they also consulted diviners as shown in table 12. The data indicates
there is a significant relationship between the action taken by church members when attacked
by evil spirits and visiting a diviner. Church members use a variety of methods when attacked by
evil spirits, including seeking a diviner’s help, praying, and a combination of prayer and
medicine from a diviner. Therefore, it can be concluded that the action taken by church
members when attacked by evil spirits influences the visit to a diviner.

Table 12
Influence of action taken when attacked by evil spirit on visiting a diviner

What did
you do to
stop
Attack by
evil
spirit?

Total

Not applicable

Have ever visited a
diviner?
Yes No
No response
4
17
2

Sought help from diviner

2

0

0

2

Prayed

17

20

0

37

No response

0

1

0

1

7

1

0

8

2

0

0

2

32

39

2

73

Used both prayer and medicine from diviner
Other
Total

The Church Leaders’ Role and Perception of Self-efficacy for Helping the Affected
Believers.

71

23

Descriptive analysis of data was done to determine the church leadership role and self-efficacy
in assisting members who were having problems. The results are presented in Table 13.

Table 13
The church leaders’ role and perception of self-efficacy for helping the affected believers.

How free are you as leader to mingle with

Slightly/
somewh
at
1 (10%)

quite

Extremel
y/very

Total
(percent)

6 (60%)

3 (30%)

10 (100%)

1 (10%)

5 (50%)

4 (40%)

10 (100%)

3 (30%)S 6 (60%)

1 (10%)

10 (100%)

7 (70%)

2 (20%)

1 (10%)

10 (100%)

2 (20%)

6 (60%)

2 (20%)

10 (100%)

church members?
How confident do you feel to be an elder in
Monze central?
How free are members to share their fears
with you?
How confident are you that you can help a
member experiencing witchcraft attack?
How capable are you to teach a bible study
on the power of God over evil spiritual
powers?

Since the responses to all the questions are below the highest positive response of extremely,
we can conclude that the role and perceived self-efficacy of the church leadership is low. For
example, when asked "How confident are you that you can help a member experiencing
witchcraft attacks?" A majority (70%) of the elders responded that they were somewhat
confident in helping a church member who would be experiencing witchcraft attacks. The role of
the church's leaders is to help members in crisis. However, this study has revealed that the
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church leaders are not extremely capable of executing this role. Additionally, Table 14 shows
that the faith of the church members in the power of God to resist temptation when in crisis is
moderate.

Table 14
Members level of faith to resist the temptation to seek diviners in crisis
frequency Percent
Yes they do

1

10

Valid
percent
10

Cumulative percent

No they don’t

2

20

20

30

Moderate

7

70

70

100

Total

10

100

100

10

Conclusion

The study showed that demographic factors did not influence members to visit a diviner.
However, the type of problems encountered influenced members to visit a diviner. The study
has shown that a church member being encouraged by a fellow church member to visit a diviner
influences visiting a diviner. A church member or family member being attacked by evil spirits
influences visiting a diviner. This study has revealed that the church leaders are not extremely
capable of executing the role of helping members affected by evil powers. Additionally, the
study showed that the faith of the church members in the power of God to resist the temptation
to consult diviners is moderate.
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CHAPTER 5

SUMMARY, CONCLUSIONS, AND RECOMMENDATIONS
This study dealt with the problem of Seventh-day Adventist church members in SZC‘s
Monze Central Church seeking the services of diviners in times of crisis even when the
church clearly teaches that such practice is against the scriptures. Three research
questions guided the study: first, what factors motivate members to seek out diviners in
times of crisis? Second, what social demographic traits do members who seek diviners
in times of distress have? Third, what is the function of the leaders and their selfefficacy in assisting the impacted members? The study's goals were to first investigate
the circumstances that lead believers in MCC to seek diviners' help in times of difficulty,
and then to identify the socio-demographic features of those who seek diviners' help in
MCC in SZC. Third, determine the role and self-efficacy of church leaders in assisting
the impacted Christians.
All of the people who took part in the survey were baptized and active members of the
Church. A mixed approach research design was adopted. In this investigation, two
questionnaires were used. All participants were given the same questionnaire, which
comprised two sections and a total of 14 closed and open-ended questions. Section one
dealt with social demographic data, whereas Section two looked at the elements that
lead people to consult diviners in times of trouble. The church elders' role and
perception of self-efficacy for assisting afflicted members were examined in Section
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three of the questionnaire, which was designed specifically for the church elders. There
were six Likert scale questions in all. Members visiting a diviner were not influenced by
demographic characteristics mentioned in section one of the instrument. Members
visiting a diviner were influenced by factors discussed in sections two and three of the
instrument.

Summary of Findings

The study discovered that a member's gender, age, or educational level have no
bearing on whether or not they see a diviner. Also, how a member made the decision to
be baptized or how long they learned in baptism class have no bearing on whether or
not they visit a diviner. Furthermore, the findings show that having a leadership position
has little bearing on visiting a diviner. However, the data show that the type of problems
experienced, the influence of encouragement from a church member, attacks by evil
spirits or witchcraft, and action taken when assaulted by evil spiritual powers all
influenced members' willingness to see a diviner. The church leaders' role and selfefficacy for assisting impacted members is poor, leading to the conclusion that it must
have influenced members to seek the help of a diviner.

Socio-Demographic Factors
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The one of the research questions was to determine the socio demographic features of
members visiting diviners. According to the conclusions of the study, there is no link
between seeing a diviner and a member's gender. According to the material studied,
both men and women use diviners' medicine among the Ba Ila people of Namwala area
in southern Zambia. Charms are used by husbands to protect their wives from other
men. Traditional medicine is also used by wives to prevent their husbands from dating
other women.155
The study revealed that the age of a member does not influence whether they visit a
diviner. In Zambia, the use of diviners’ services has traditionally been associated with
the elderly.156 Consequently, it is the elderly in society that are commonly accused of
practicing witchcraft. However, the survey found that diviners were sought by people of
all ages. The ages of the church members who went to see the diviners varied. It can,
therefore, be inferred that the age of the church member has no bearing on whether or
not they see a diviner.
The findings indicate that there is no significant relationship between visiting a diviner
and the education level of the church member. Church members who visited diviners
had different levels of education. Doss rightly states that animism is found “among both
illiterates and the educated elite.”157 The outcomes of this study agree with Onongha's
argument that intellectual achievements have no bearing on the ATR worldview
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established in Africans' minds as children.158 As a result, it may be stated that education
has no bearing on one's decision to consult a diviner.
According to the data, there is no correlation between seeing a diviner and the date of a
church member's baptism. Church members who went to visit the diviners were
baptized at various times. Members who join the SDA church in Africa as a result of
baptisms following a 2-3 week evangelistic campaign are thought to be more prone to
revert to traditional faith.159 The survey's findings, however, show that animism is
practiced not only by freshly baptized Christians, but also by those who have been in
the church for a long time. As a result, whether or not a church member visits a diviner
has nothing to do with how long he or she has been a member of the church.
According to the research, there is no link between how a church member decides on
baptism and visiting a diviner. Church members who decided to be baptized during an
evangelistic campaign and those who decided to be baptized during a Bible class both
paid visits to the diviners. Dumitrescu and Venkaya claim that many results of a hurried
baptism experience change "at the level of forms, but not of meanings, and this usually
leads to syncretism."160 A hurry baptism would mean baptizing converts from a two- or
three-week evangelistic campaign. Individuals who elected to be baptized in a Bible
class and those who decided during an evangelical campaign both went to diviners,
according to the study. As a result, it's reasonable to conclude that how a church
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member decides to be baptized has no influence on whether or not they seek the help
of a diviner.
According to the findings, there is no link between visiting a diviner and the amount of
time spent learning in baptism class. Church members who came to see the diviners
spent varying amounts of time in baptism class. The Seventh-day Adventist Church
Manual promotes comprehensive pre-baptismal training, which means that potential
members should spend quality time in baptism class prior to joining the church.161
Individuals who spent many months in bible class and those who spent comparably less
time in baptism class both went to diviners, according to the study's findings. As a
result, it can be inferred that the amount of time spent in a baptism class has no bearing
on the decision to consult a diviner.
According to the findings, there is no significant association between seeing a diviner
and having served in a leadership position in the church. Members who visited Diviner
included those who held positions in the church and those who did not. Also, there is no
significant relationship between visiting a diviner and the type of leadership position held
by a church member. Members who visited diviners held a wide range of church
positions. Onongha’s assertion that the traditional worldview fixed in the minds of
Africans does not change with the rise in social status agrees with the findings.162

Factors Influencing Members to Visit Diviners
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Research question number one was: what are the factors that influence believers in
Monze Central Church to return to African Traditional Religion for help in times of crisis?
Findings indicate that the type of problems encountered influences a member's decision
to visit a diviner. Church members went to diviners for a variety of reasons, including
illness, childlessness, job or business loss, and the death of a loved one. There are
existential problems that Africans, whether Christian or not, consider spiritual. Such
problems can only be resolved using spiritual means.163 When the church fails to help
members with such kinds of problems, members are tempted to resort to ATR. Wari
argues that a religion that does not provide protection against bad powers is quickly
abandoned in favor of one that is believed to be a better alternative. "Since the
traditional African way of looking at life is holistic, when Christianity offers mainly
information and little comfort and help with everyday issues and problems, some
Christians go looking for help and answers in the wrong place."164 Some Christians
believe that all tragedies are caused by ancestors, other supernatural creatures, or
supernatural methods.165 When the church fails to address their concerns, they turn to
diviners for assistance, particularly where the local culture does not condemn the
practice of traditional medicine for personal gain.166
According to the study's findings, there is a correlation between being encouraged by
another church member to visit a diviner and actually visiting one. After being
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encouraged by their peers, some church members (12 out of 73) proceeded to consult
diviners. Traditional consecrated medicine for personal and property protection, luck,
love attraction, and other purposes is commonly practiced among members of Christian
churches in Zambia, according to some of the material studied.167 As a result, it's not
unusual if church members urge others to use what they believe is effective.
According to the findings, there is a link between a church member, or family member
being attacked by bad spirits and seeing a diviner. When they or their family members
were attacked by evil spirits, some church members (26 out of 73) went to diviners.
Nothing will most likely send a Zambian victim to the diviner faster than an alleged
attack by evil spiritual powers. The majority of Zambians, like other Africans, believe
that divination is the only sure way to deal with spiritual attacks.168
There is a link between seeing a diviner and the actions taken by church members
when they are attacked by bad spirits. Members of the church use a variety of methods,
including consulting with a diviner, praying, and combining prayer and diviner medicine.
As a result, when church members are assaulted by negative spirits, the acts of church
members influence some church members who visit diviners. Members who use both
Christian prayer and divination services have a negative influence on others. Doss
rightly observes that such members stick to ATR, which promotes pragmatism and selfcenteredness, preferring to receive rather than sacrifice for principle.169 Otonko rightly
notes that some Christians have no difficulty consulting diviners or using power objects.
Such Christians, according to Otonko, consider Christianity in the same manner that
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they regard ATR: as a tool for personal gain. "The explanation they give is that the two
practices (Christian and traditional) are complementary to each other and where one
fails, the other replaces it."170 The employment of diviners' services while openly
participating in Christian activities at church, according to Ndisya, is the most
widespread of all the sins committed secretly among Christians in Africa.171

Church leaders’ Role and Perception of Self-Efficacy

The study revealed that the church leaders’ role and perception of self-efficacy are low.
For example, when asked "How confident are you that you can help a member
experiencing witchcraft attacks?" the majority (70%) of the elders responded that they
were somewhat confident in helping a church member who was experiencing witchcraft
attacks. The literature reviewed for this study agrees with the findings. Some authors
have noted that the SDA church is unprepared to deal with spiritual attacks. Church
leaders are unable to effectively deal with circumstances of demonization.172 Bade
claims that church leaders' inability to deal with spiritual attacks affecting members has
resulted in a significant return of adherents to traditional religion in some parts of the
world.173 This should be expected, because the role of church leaders is to help
members in crisis. According to the findings, church leaders are not particularly
competent of fulfilling this job. Furthermore, data reveal that church members' faith in
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God's ability to withstand temptation in times of crisis is moderate. This is to be
expected. If leaders are unable to assist members because they are terrified of wicked
spiritual attacks, members will certainly become more fearful.174

Conclusions

The study has revealed that the problem of members being loyal to both Christianity
and ATR cuts across the gender divide. It affects even the youth. It is the youth that are
more ambitious than the elderly. Thus, it is not surprising that they are equally deceived
by the promises of ATR. Education attainments do not improve the situation. Education
probably only renders ATR more sophisticated.
The study has found that months of teaching Bible doctrines to prospective church
members does not prevent them from visiting diviners. This means the problem may not
be that members are rushed into church membership. In this case, products of 2-3 week
evangelistic campaigns are not the problem. It seems the church leadership has not
done enough to understand the prevailing beliefs. It appears the church has not done
enough to invest more into localizing the Bible doctrines. The fact that challenges such
as illness, bareness, business loss, and death of loved one lead members to diviners
means the focus of Baptism class teaching should be tailored to help prevent or end
such dual allegiance. The fact that majority of victims of spiritual attacks end up visiting
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diviners calls for more robust teaching of what the Bible says about spiritualism and the
dangers associated with involvement in spiritualism.
According to the study, those holding a church position are not spared either. They also
visit diviners. This is significant, because, if the leader’s allegiance to God is low,
followers’ allegiance will be even lower. The findings indicate that church elders of MCC
are unable to help a member who experiences witchcraft attack. If leaders cannot help,
it is likely the problem is not even discussed. It is treated as though it does not exist.
This means the gap in the lives of the church members affected remains void. It is a
case of the blind leading the blind (Matt 15:14). If the church leaders cannot help
members with pressing existential needs like spiritual attacks, where do they go for
help? The church should not boast of accessions in membership when members are
“harassed and helpless, like sheep without a shepherd,” (Matt. 9:36, ESV). Thus, there
is a gap that must be filled, so the members’ faith may be helped to improve.
The revelation that diviners are sought by people of all ages, not just by the elderly, will
help the church in Africa teach the reality and dangers of the occult to the youth. The
SDA church has a lot of age-appropriate lessons for the youth of the church. But none
of those lessons is devoted to warning the young against spiritualism. This finding will
help the church in animistic contexts to develop lessons that prepare the young to resist
the allures of spiritualism.
Knowing that even the educated elite are susceptible to ATR's seductions will aid the
church in developing teaching materials for all classes. Animism is commonly linked
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with the elderly and uneducated in rural places.175 But it is in urban areas where it is
openly marketed.176 It is the educated elite that have access to television and social
media where witchcraft and magic stories are shared.177 As a result, this discovery will
aid the church in developing methods to address the problem, which exists even among
the educated.
The discovery that months of baptism class learning do not make a church member
immune to visiting a diviner will lead the church to rethink Bible class instruction. As a
result of this discovery, the SDA church in most regions of Africa may discover that it
needs to reject the doctrinal teaching style Gustin refers to as "a Western, English,
linear logic system" in favor of a more culturally suitable method.178 Teaching the truth
through storytelling is one of the culturally acceptable ways that Africans find
appealing.179
Illness, childlessness, job or business loss, and the death of a loved one were among
the issues that caused members to seek the help of diviners. Knowing that baptized
church members seek the assistance of diviners for such issues can aid the church in
developing lessons to combat the practice. Some members are likely to be inspired by
neo-Pentecostalism, which claims that God's children cannot suffer. This revelation will
assist church leaders and teachers in informing members that even God's prophets in
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Bible times got sick, were childless, lost businesses, and lost loved ones. The majority
of them avoided using diviners. Even in difficult times, they remained devoted to God.
The fact that 35% (26 out of 73) of those who had spiritual attacks in their families went
to a diviner will assist the church understand the frequency of spiritual attacks among its
members. As a result, the church will be motivated to plan bible studies and other
interventions to assist the congregation.
The fact that some of the members who went to see the diviners also prayed at the
same time indicates that they do not believe in biblical Christianity. They are probably
unaware that Christianity and ATR are mutually exclusive (Deut 18:9-12; Lev 19:31).
This discovery will aid church leaders in their efforts to avoid becoming complacent
merely because people have been baptized. Leaders will also recognize that just
because people are actively participating in the church's life does not mean they are
totally converted. It is hoped that this study will be duplicated in other SZC
congregations.
The revelation that MCC's leaders are incapable of assisting members who have been
afflicted by demonic spiritual forces indicates that the church is not safe. Because the
situation is likely to be similar in other SZC congregations, this discovery will aid the
conference in devising solutions to the problem. It will also assist the conference
leadership to consider surveying district pastors to determine their self-efficacy. A
district pastor's responsibility in SZC includes training elders for local church ministry. A
pastor who has not had appropriate training in dealing with wicked spiritual powers is
likely to have ineffective elders in this area. This discovery will also lead to a review of
the curriculum taught to aspiring pastors at SDA-sponsored universities in Africa.
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Limitations

This study has some limitations, one of which is that it did not survey pastors who
served MCC in the recent past. This could have aided in determining whether district
pastors' level of efficacy, for example, contributed to members' lack of faith. Another
limitation of this study is that it only featured one congregation, MCC, and as a result, it
could be criticized for being too narrow in scope. However, due to time constraints, this
study could not be expanded to include the full MSMD, which consists of 13
congregations. This would be a massive undertaking, but it would result in more reliable
and generalizable data.

Recommendations

1. The church should create age-appropriate lessons on demonic spiritual forces for
all believers, including young people. These teachings should emphasize how a
Christian triumphs over evil forces. Giving such instruction to adults only will
make dual religiosity a continuing problem in the church.
2. The church should plan teachings and approaches for baptism classes that are
relevant to the local environment. A localized Bible doctrine manual should be
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considered by the church. If it fails to do so, weak Christians will continue to
emerge from baptism classes.
3. The church should emphasize Christianity's other-centeredness (Phil 2:3-5), as
opposed to ATR's self-centeredness, which embraces whatever appears to work.
Church leaders should tell stories about biblical characters who were willing to
die rather than break God's law. If this is not taught, members will continue to
believe that health should be obtained regardless of the limitations imposed by
God's word.
4. The Church should schedule a quarterly study to sensitize members on the
dangers of spiritualism. Also, a prayer session should be included in Sabbath
services so that members of the congregation can look forward to bringing their
concerns to the Lord at least once a week. Members must understand that God
can solve any problem, including those caused by witchcraft. Members will be
tempted to seek help from diviners if the church avoids the topic of spiritualism.
5. The Conference should replicate this study in more local churches in SZC.
Extending this research to more SDA churches will provide useful data and
recommendations for pastors and elders to apply to teaching and practice. If this
is not done, it will be difficult to offer solutions specific to each local congregation.
6. A localized training handbook for local church elders should be developed by the
SZC leadership. Conflicts between Christianity and ATR should be addressed in
the manual. It should include instructions on how to assist members who have
been affected by demonic spiritual forces. If members are not assisted in this
area, they will seek aid elsewhere.
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APPENDIX

QUESTIONNAIRE

FACTORS INFLUENCING MEMBERS IN MONZE CENTRAL CHURCH TO CONSULT
DIVINERS IN CRISIS
INSTRUCTIONS
The purpose of this study is to understand the various factors that influence believers in Monze
Central church to resort to diviners in time of crisis. Your responses to this survey shall
contribute in improving the methods in which nurturing is done and in developing plans for more
effective retention of new members. Do not write your name. Both the anonymity and
confidentiality of the information shared in this survey is assured to all participants.

the questions below.
SECTIN I: SOCIO-DEMOGRAPHIC DATA OF BELIEVERS IN MONZE CENTRAL CHURCH
1.

2.

Gender
(a)

Male

(b)

Female

Age
(a)

20-29 years old

(b)

30-39 years old

(c)

40-49 years old

(d)

50-59 years old

(e)

60-69 years old

(f)

70-79 years old

(g)

Above 80 years old
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3.

4.

5.

6.

7.

What is the level of your education?
(a)

Grade 7-9

(b)

Grade 10-12

(c)

College certificate or diploma

(d)

University degree

(e)

Master

(f)

Doctorate

When were you baptized?
(a)

Less than one year ago

(b)

1 to 2 years ago

(c)

3 to 4 years ago

(d)

5 to 9 years ago

(e)

More than 10 years ago

How did you make the decision to be baptized?
(a)

At an evangelistic meeting

(b)

In Baptism class

(c)

Other (specify)……………

How long did you learn in Baptism class before baptism?
(a)

Less than 1 month

(b)

1 month

(c)

2 months

(d)

3 months

(e)

More than 3 months (specify)…………

(f)

Did not learn in baptism class

Have you ever served in any leadership position in the church?
(a)

Yes

(b)

No

94

8.

If yes, list the positions……………….

SECTION II: FACTORS LEADING MEMBERS TO RESORT TO DIVINERS
9.

10.

11.
you)

12.

13.

Have you ever visited a diviner?
(a)

Yes

(b)

No

How long ago was this?
(a)

Few days ago

(b)

1 month ago

(c)

2 months ago

(d)

6 months ago

(e)

1 year ago

(f)

2 years ago

(g)

Other (specify)…….

(h)

N/A

What problem or reason led you to consult a diviner? (Fick everything that applies to
(a)

Illness

(b)

Childlessness

(c)

Motor accident

(d)

Loss of job, business failure

(e)

Death of loved one

(f)

Poverty

(g)

Fear

(h)

Other (specify)…………..

Were you encouraged by any church member to visit a diviner?
(a)

Yes

(b)

No

Have you, or family member ever been attacked by evil spirits or witchcraft?
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14.

(a)

Yes

(b)

No

What did you do to stop such attack?
(a)

Sought help from a diviner/traditional healer

(b)

Prayed

(c)

Used both Prayer and medicine from a diviner

(d)

Other (specify)……………

SECTION III: CHURCH LEADERS’ ROLE AND PERCEPTION OF SELF-EFFICACY FOR
HELPING AFFECTED MEMBERS
1.

2.

3.

How free are you as a leader to mingle with the church members?
(a)

Not at all free

(b)

Slightly free

(c)

Somewhat free

(d)

Quite free

(e)

Extremely free

How confident do you feel to be an elder in Monze Central?
(a)

Not confident at all

(b)

A little bit confident

(c)

Somewhat confident

(d)

Quite confident

(e)

Very confident

How free are members to share their fears with you?
(a)

Not at all free

(b)

Slightly free

(c)

Somewhat free

(d)

Quite free

(e)

Extremely free
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4.

How confident are you that you can help a member experiencing witchcraft attacks?
(a)

Not at confident at all

(b)

A little bit confident

(c)

Somewhat confident

(d)

Quite confident

(e)

Extremely confident

5.
How capable are you to teach a bible study on the power of God over evil spiritual
powers?
(a)

Not at all capable

(b)

A little bit capable

(c)

Somewhat capable

(d)

Quite capable

(e)

Extremely capable

6.
Do the members of your church have faith enough in God to enable them resist the
temptation to seek diviners in crisis?
(a)

Yes they do

(b)

No they don’t

(c)

Moderate
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